He stayed in Amsterdam for some time to prepare the publication of detailed Chinese maps with the famous printer Johannes Blaeu (-). Martini's subsequent visit to the university of Louvain inspired a generation of students to join the mission. Noël Golvers has recently identified over two hundred requests by 'Indipetae' (those desiring to go to Asia) from the Low Countries, of which only eight received a positive response. A young teacher of rhetoric, Antoine Thomas (-) from Namur, wrote seventeen petitions between  and  before he could finally sail Eastward in .

When Martini set out to return to China in  he was accompanied by Philippe Couplet (-) from Mechlin and, from the Northern Netherlands, François de Rougemont (-) and Ignatius Hartoghvelt (-). In preparing for their exotic expedition, the three young missionaries first went to Amsterdam in civilian clothes to preach in the condoned Jesuit mission.

After arriving in China, Couplet became a particularly successful strategist, sometimes acting as a political and commercial informer for the Dutch traders.

Eventually it was his turn to travel from Beijing to Europe in order to further propagate the importance of the mission. In  he disembarked in Holland where he worked for some time on an explanation of the writings of Confucius and a text on Chinese chronology, a topic that greatly attracted scholars in the Netherlands.

The select group of Jesuits from the Low Countries played a disproportionately large role in exchanges of knowledge.

In many cases they acted as intermediaries between Rome, Northern Europe and Beijing. One example is the Dutch connections of the famous scholar Athanasius Kircher (-), based at the Jesuits' Roman College, who was seen as the expert on China even though he never visited the country. When the Dutch Jesuit Godfried Henskens (-) considered printing Latin translations of Chinese philosophy, made by an Italian missionary, Kircher intervened and took the manuscripts to Rome where they remained in the Museo Kircheriano for some years.  T M K   L C has been amply documented.

The Ratio Studiorum () outlined a complete training in the arts and sciences.

Among the artes, it gave pride of place to studying Hebrew and ecclesiastical history whereas poetry, rhetoric and grammar were included in the studia inferiora. Other branches were taught under the name of 'accessories' , including history and antiquities. The missionaries from the Belgian Provinces all worked as teachers of the humanities before going to China (Trigault taught rhetoric in Ghent for eight years; Couplet taught Greek in Mechlin; Verbiest taught Latin, Greek and rhetoric in Brussels; Thomas taught rhetoric and philosophy in Douai).

This scholarship focusing on language and letters and the strict selection criteria prepared the missionaries for the confrontation with the Chinese literati. In their foothold at Macao, a Portuguese colony, the Jesuits established the fi rst European university ('Collegium') in East Asia. Here, they envisaged to introduce the Chinese to the higher truths of Christianity by convincing them of the correctness of Western reasoning in the arts and sciences.

They set up an equivalent of the ratio studiorum that incorporated indigenous study methods.

Moreover, the Jesuits used their erudition to legitimize, for a European audience, their costly and intellectually challenging missionary work. The Congregatio de Propaganda Fide, founded in , requested the missionaries to report to Rome on a yearly basis. Their letters were often printed (Trigault, for instance, published with the Antwerp printer Verdussen) and although officially restricted literature in Protestant countries, these were widely available in pirated editions.

As we shall discuss below, not only did the Jesuits present their own work in the positive light of humanistic scholarship, but they also portrayed Chinese civilization favourably.
It seems that the Jesuits of the Provincia Flandro-Belgica had an added incentive for studying China: they expected it would benefit their mission in the Protestant Netherlands. The association of the Jesuits with the Chinese was often used to discredit the order in Protestant countries. In effect, however, tradesmen in the Dutch Republic were greatly interested in any information the missionaries could provide about this remote part of the world. When Martini travelled back to Amsterdam from Brussels, his expenses were paid by the magistrates of the Dutch East India Company. Martini, in turn, tried to ensure financial benefits and privileges on the Company's ships.

Finally, we should note that besides the Catholic orders, there were also Protestant missionaries in East Asia. As shall be argued below, studying their efforts completes our picture of the interwoven scholarly exchanges between the Middle Kingdom and the Low Countries.
 T W

Studying Chinese: Guanhua, Sinkan and Manchu
The year  marks the beginning of the Chinese century in the Netherlands. A Chinese visitor, known as Impo, was baptized in Middelburg. There may also have been anonymous others who, like him, replaced Dutch sailors on trading ships from East Asia.

At the same time, the arrival of the first porcelain cargo in Middelburg in  sparked the fashion for Chinese curios that would soon spread throughout Europe. Chinese books arrived in the collections of Dutch scholars such as Ernst Brinck (-), Jacob Golius (-), Otto Heurnius (-), Johannes de Laet (-), Joseph Scaliger (-), Gerard Vossius (-), and Bonaventura Vulcanius (-).

Alongside the fascination with exotic objects, many were attracted to speculations about the antiquity of these writings and the nature of the Chinese characters.
Trigault's visit provided an initial source of reliable information on the Chinese language. He was among the first missionaries to have excellent knowledge of Guanhua, the variant spoken by the elite. At the end of the sixteenth century, the Jesuits had realized that mastering spoken and written Guanhua was essential for being taken seriously by the Chinese class of literati. The missionaries from the Netherlands became particularly active in pleading for the introduction of a liturgy in Chinese rather than in Latin.

Trigault (helped by native assistants) translated Catholic theological and philosophical texts -and some of Aesop's fables -, while he also assembled an extensive library for the Chinese' future instruction that included modern authors such as Erasmus and Lipsius.

His efforts culminated in a system of Romanization of Chinese.

According to Hsia, this was 'the most important lexicon and guide for the learning of Chinese prior to the modern era. The Xiru ermu zi (A Source for the Eyes and Ears of the Western Literati) published in , consisted of a dictionary and language tool with Chinese characters arranged by vowels, consonants, and diphthongs.' It remained in use until the nineteenth century.

Trigault's visit to the Netherlands sparked theories about the nature of Chinese writing. In Antwerp, the polyglot Herman Hugo (-) elaborated the idea that the Chinese characters were ideograms that were universally understood throughout East Asia. His De prima scribendi origine (Antwerp ) repeated some of the missionaries' observations, to which Hugo connected the ideal of a universal script:  'When individual letters are qualified to denote not words, but the things themselves, and when all these [letters] are common to all people, then everyone would understand the writing of the various peoples even though each one would call those things by very different names' .

In , the first professor of Amsterdam's Athenaeum, Gerard Vossius, formulated the same ambition. He used Trigault's accounts for a statement in De arte grammatica (Amsterdam )  T M K   L C that ' The Chinese and Japanese, although their languages differ just as much as Hebrew and Dutch, still understand one another if they write in this manner. For even if some might pronounce other words when reading, the concepts would nevertheless be the same.' Vossius was farther off the mark when he wrote that 'for the Chinese, there are no fewer letters than there are words: however, they can be combined together, so that their total number does not exceed , or ,' .

This number was clearly an exaggeration.

In fact, the quantity of the characters fascinated Dutch scholars, one of them even rating it at no less than ,.

Vossius's younger colleague Jacob Golius, professor of Arabic at Leiden's university, fanatically collected Chinese books of which he, however, understood nothing.

When Martini arrived in , Golius therefore asked his superiors permission to go to Antwerp 'in order to speak and confer with a certain Jesuit or a Chinese, both come from China, and thereby to obtain the knowledge of certain characters and secrets of the Chinese language.'  They met in the collection of Chinese objects, grandly named 'Musaeum Sinense' , of the Antwerp elderman Jacob Edelheer (-).

Golius must have been especially excited by speaking in Latin to Martini's ' certainly not unlettered' Chinese companion, Cheng Ma-no (-).

The exchange resulted in Golius's short treatise 'De regno Cattayo additamentum' , to be included in Martini's Atlas Sinensis (Amsterdam ). Incidentally, this involved the first properly printed Chinese characters in Europe and seems to have established Golius's fame as a sinologist: Kircher sent him his book on China in  (for which Golius, in exchange, sent the Jesuit some exotic rhubarb seeds).

Golius was probably responsible for another discussion of China as well, which was included in  in an account of a Dutch trade mission to Beijing.

Martini presented Golius with additional Chinese books which made his collection one of the most important in Europe (about eighty volumes). After Golius's death, some of them came in the hands of Adriaan Reland (-), a famous scholar of Judaism and Islam.

His Dissertationum miscellanearum ( Utrecht ) discussed the diffi culties of the Chinese language. Echoing Hugo and Vossius, Reland explained how the script was also used for unrelated languages in neighboring countries, which he demonstrated in a glossary of characters and their pronunciation in Chinese, Japanese and Vietnamese.

In his commentary, Reland seized the opportunity to underscore that all these languages originally derived from Hebrew, which he saw as the mother of most languages, of Europe, Asia and Africa, excluding only those of America.
Reland reacted implicitly to a heated debate originating in the s: the philosopher Hugo Grotius (-) and the linguist Johannes de Laet had discussed the putative Hebrew origin of all languages, including the American  T W ones.

The debate was so touchy because it impacted the validity of the Biblical account. Circumventing the issue of Hebrew, the Harderwijk-based professor Georg Hornius (-) argued for an Egyptian origin even for Chinese. He based this idea on the observation, already expressed by Golius, that the ancient forms of the Chinese characters bore some resemblance to Egyptian hieroglyphs.

As I have discussed elsewhere, the purported 'hieroglyphical' essence of Chinese greatly attracted scholars in Northern Europe. Authors from Hugo and Vossius to Jan Amos Comenius (-) and John Wilkins (-) used the Chinese characters to discuss the possibility of writing in signs that could be universally understood and its consequences for the philosophy of language. Ultimately the Chinese script contributed to Gottfried Wilhelm Leibniz's (-) search for a characteristica universalis, a language that could be read without a dictionary.

The development of this linguistic discussion, from Trigault's first-hand expertise to fanciful speculations that eventually involved Biblical and philosophical questions, typifies how many ideas about China fared during the first century of their European reception: they became increasingly stereotypical and fantastic. The discussions about pictographic writing were more revealing about European preconceptions than about China.
Yet the Protestant mission accompanying the trade expeditions resulted in a few accurate linguistic works. In , the Calvinist minister Justus Heurnius (b. ) departed for the Dutch East Indies, where the city of Batavia (modern Jakarta) had a thriving Chinese community. After a few years he had compiled a dictionary 'with the aid of a Chinese who understands Latin ... in which the Dutch and Latin words are placed first and alongside the Chinese characters' (a copy remains in the British Library). This was one of the first of its kind (Trigault had worked on a Portuguese-Chinese dictionary, but the manuscript disappeared after it was misplaced on the shelves of the Vatican Library).

Although he added a synopsis of the Christian religion in Chinese, the minister seems to have had commercial opportunities in mind in particular: 'it is a work which will be of great usefulness to posterity, as soon as the Chinese trade is opened, as we hope' .

Other Protestant missionaries studied the language of Sinkan (or Xingang), a now extinct precursor of the Siraya language spoken in Taiwan. From  onwards, the Dutch in their colony on Formosa (present-day Taiwan) had pioneered the Romanization of the local tongue (in fact an Austronesian language 

Couplet finished a lengthy preface to this book during his stay in the Dutch Republic.

This publication was the missionaries' chief scholarly accomplishment, demonstrating their linguistic and philological skills. The Jesuit involvement with Confucius had initially been a practical one: they had started translating the Four Books for the immediate purpose of teaching the Chinese language to newly arrived recruits. They had recognized that the education of the Chinese elite began with the Confucian Classics. Without mastery of at least some of them, the mis- T W sionaries would fail in converting the literati.

Meynard concludes, however, that by the s ' clearly what [Couplet and De Rougemont] intended was no longer a primer in Chinese language for missionaries, but a manual introducing future missionaries to a certain reading of Chinese thought. The Confucian Classics were called upon to testify to the legitimacy of the Jesuit missionary policy' .

The Jesuits hoped to demonstrate that Chinese thought shared some essential tenets with Christianity, on which a project of mass conversion could be based.
Printing this book was no simple matter. Although the missionaries' diaries had found a large audience, publishers apparently backed off when confronted with this unprecedented and exotic work of Oriental philosophy. It did not help that Couplet, using Shen's expertise, wanted to include the main terms printed in Chinese characters.
It typifies the interwoven nature of scholarly contacts throughout the Low Countries that the Jesuits first envisaged a Dutch Protestant publisher. Already in the s, they planned on working with Blaeu (who had printed Martini's Atlas) for some philosophical texts. He had proven to be an effective patron for the Jesuits and a faithful go-between for letters via the Dutch trading company. Blaeu, for his part, counted on the privilege of being the first in Europe to publish important Chinese sources and studies.  we missionaries should not pay any attention to the commentators of the ancient books, but should adhere only to the ancient texts ... and if we fi nd something unclear, hopefully we will be able to fi nd among the Chinese ... some men of prime erudition and authority who can explain to us the most diffi cult passages. e ideal missionary apparently excels in linguistic prowess and philological rigor:
A prudent man ... [w] hen he has reached the region where he wants to convert the natives to Christ, if that people has many records of literature and wisdom inherited from their ancestors, then he should not decide for or against them by a quick and rash decision, nor should he blindly condemn or approve the interpreters, whether foreigners or locals, of their ancient books. ... [B] esides asking for God's support, he should fi rst try to carefully master their language and literature. en, he can continually read the most important books as well as their interpretations, and examine and evaluate them thoroughly. Meanwhile, he can zealously investigate whether the sincerity and truth of the ancient text is confi rmed, or, on the other hand, whether it has been corrupted by the mistakes and negligence of the later interpreters. He can investigate again whether those who work as interpreters have steadily followed the steps of their ancestors or whether they have distorted their teaching and twisted it to fi t their errors ... Finally 
eories of music and the visual arts
From Matteo Ricci's work onwards, translated sayings by 'ancient saints and sages' of the West had played a role in attempts at converting the Chinese.

These editions were facilitated as in contrast to the other missions territories, the Chinese had a thriving indigenous press. Moreover, the Jesuits combined their publications with the arts of spectacle, including music and painting.
Verbiest's writings in Chinese, which were probably the most important introduction of Western learning in China, reflect the activities at the imperial court where he held a special position with more than a hundred Chinese pupils.

His sizeable books for the Emperor included excerpts (now lost) from Kircher's Musurgia (Treatise on Music, Rome ), optical and acoustical theories, and explanations of mathematical perspective and the camera obscura.

Musical theory returned in the writings of Verbiest's successor, Antoine Thomas, likewise recruited from the Belgian Provinces.

We should understand these books, some of which were carefully illustrated, not simply as aimed at humanistic exchange but rather as elucidations of the instruments and other curios that the Jesuits imported from Europe as gifts, the organs and bell chimes they made for the court and the paintings in their chapels.

The China mission exploited innovative techniques to impress the foreign audience. Verbiest demonstrated projection devices to Emperor Kangxi, giving him 'insight into opticks by making him a present of a semi-cylinder of a light kind of wood; in the middle of its axis was plac' d a convex-glass, which being
The Making of the Humanities Vol II.indd 224 06-09-12 16:49:54 turned towards any object, painted the image within the tube to great nicety.' The new invention of the 'Magick-Lanthern' was particularly effective: a 'machine which contained a lighted lamp, the light of which came through a tube, at the end whereof was a convex-glass, near which several small pieces of glass painted with divers figures were made to slide' .

These same devices were used in Europe to present the Jesuit mission. Martini illuminated the Netherlands' understanding of China by projecting slides.

Most of these images, intended at ephemeral display, do not survive; we do have, however, various Vue d'optique images (coloured engravings viewed through a convex lens for a seemingly threedimensional scene) based on Dutch drawings of Chinese scenes.

In China and in Europe, the Jesuits apparently staged their mission as a visual spectacle of knowledge.
Even though the Jesuits saw the arts of spectacle as essential to proselytizing, they failed to appreciate Chinese music and painting. Trigault wrote that 'the whole art of Chinese music seems to consist in producing a monotonous rhythmic beat as they know nothing of the variations and harmony that can be produced by combining different musical notes.'  In regard to the visual arts, Ricci's authoritative criticism had a long afterlife (extending to the nineteenth century).

Even the Dutch trade missions to Beijing which in one case included an artist, Johan Nieuhof (-), to document China visually, repeated Ricci's view that the Chinese ' do not understand how to make shadows ... and how to temper their colors with oil. This is the reason why their paintings appear very dead and pallid, and look more like dead corpses than like living figures.'  Supposedly, the Chinese had attained competence only after the Jesuits taught them to work with the oil medium.

This failure to appreciate Chinese art mirrored the Chinese scholars' point of view. The Jesuits confronted them with prints from the Netherlands and oil paintings, but the Chinese (unlike the Japanese) remained unimpressed. To quote one of the literati, 'Students of painting may well take over one or two points from [Europeans] to make their own paintings more attractive to the eye. But these painters have no brush-manner whatsoever; although they have skill, they are simply artisans and cannot consequently be classified as painters' .

In short, the literati regarded naturalistic art as mechanical and trivial, while the Jesuits had a blind spot towards calligraphy. Both factors limited the Jesuit artistic venture in China.

The only Western scholar who formulated a positive view of Chinese art was Isaac Vossius (-), son of the Dutch Republic's literary ' emperor,' Gerard Vossius.

He did not visit China but knew its paintings and applied art through the many imports in Dutch households; it is probable that he himself collected Chinese objects. 

In any event, it inspired him to criticize European painting for its dependence on dark tones, and praise the Chinese for their clear draftsmanship:
ose who say that Chinese paintings do not represent shadows, criticize what they actually should have praised. ... e better the paintings, the less shadow they have; and in this respect they are far superior to the painters from our part of the world, who can only represent the parts that stand out by adding thick shadows. e [European painters] obey in this matter not nature, nor the laws of optics. For these laws teach that when any object is put in diff use light, so that no shadows catch the eye, the aspects that are most close at hand and stand out most must be shown with rather clear lines, but those aspects that are farther away and recede must be shown less distinctly. When someone obeys this rule of painting, his art will emulate nature, and the more outstanding parts will appear to come forward even without conspicuous shadows.

Vossius was unique in praising the Chinese for their failure to represent shadows. In his view, spatiality should not be constructed with exaggerated contrasts that are not found in nature, but only with subtly fading contours. We should note that he discusses Chinese art by using a central dichotomy of Western artistic theory: line versus tone (or design versus colour). This division was particularly relevant in the seventeenth-century Netherlands, where painters of strong chiaroscuro were pitted against those who preferred a clear language of classical forms.

Vossius stated that the Chinese were in fact superior to the Europeans in almost all arts and sciences -they needed the West only for mathematics and astronomy. He concluded that China was better not only at painting, sculpture, architecture and music but also at medicine, botany, pharmacology and technical inventions (such as the compass, the manufacture of gunpowder and the art of printing). Vossius's main contribution to the Western appreciation of the Middle Kingdom, however, related not to art but to history.
e impact of Chinese history
A key element of Western interest in China was the suspicion that the country had older written documents than Europe. e philologists' search for fi rst sources and the fascination with prisca philosophia made this an irresistible topic of speculation. Moreover, humanists in the Netherlands had already been studying chronology ever since Joseph Scaliger had realized that Biblical history could not accommodate the antiquity of Egyptian accounts.  Dutch interest in China was therefore automatically interwoven with calculations of the origin of the world, a serious matter in which historians, theologians and astronomers held stakes.
Duyvendak has traced the earliest discussion of the Chinese calender to three scholars based at Leiden: Scaliger, Golius and Claudius Salmasius (-). They had come across the Chinese system of identifying certain years with the names of certain animals.

Yet the chronology's full extent was only disclosed by Martini's visit. He had read Chinese sources such as the official Annals that documented an uninterrupted Chinese civilization from  BC onwards. This feat planted a seed that would blossom in the climate of philosophical and religious scepticism fostered by Dutch Cartesianism from the s onwards. After all, sacred history could not accommodate Chinese texts and monuments that were apparently untouched by the Flood (which according to the Hebrew Bible occurred in the year  BC). Isaac Vossius came to the radical conclusion that the Biblical text was unreliable, as he argued in De vera aetate mundi (The Hague ).  Unsurprisingly, more orthodox scholars reacted appalled, first among them Georg Hornius (whose musings on the Chinese script we have mentioned above). His own Dissertatio de vera aetate mundi (Leiden ) pointed out the danger of Vossius's theory which implied 'that until now no church in the West has admitted a true version of the Holy Scriptures' .

Taking aim at Vossius's preference for exotic authorities above the Church Fathers, he asked rhetorically: 'What do we think of the Seres, commonly called Chinese, whose precise chronology antedates the Flood by seven or eight centuries? ... We think that their chronology is false, even though they speak about the eternity of the world and about Panzonis and Panzona, Tanomus, Teiencomus, Tuhucomus, Lotzizanus, Azalamus, Atzionis, Usaonis, Huntzujus, Hautzibona, Ochentejus, Etzomlonis' . China's antiquity was apparently ' contaminated by monstrous fables' .  Yet this altercation only seems to have strengthened Vossius's belief in the superiority of Chinese scholarship. Afterwards he even developed a utopian vision of Chinese society, a political and ideological unity starkly contrasting with Europe -no less than a realization of the Platonic Republic.  Vossius's stance that connected China to radical thought would soon become a commonplace among philosophers of the early Enlightenment (inspiring, for instance, Pierre Bayle's identification of Spinoza with Confucius).

By that time, the assumption of primeval wisdom shared by the ancient Chinese and the Hebrew prophets was replaced by another argument, foregrounding natural religion -shared by all rational human beings -as more important than revealed doctrine.
Whether Vossius's Sinophilia was merely a cover for his libertine ideas or whether he was inspired by genuine interest in a foreign culture, is a moot point.
 T W
Jonathan Israel, studying Vossius in the context of Spinozism in the Dutch Republic, calls his remarks a rhetorical ploy for promoting a radical agenda. As I have argued elsewhere, this may be only partly true.

In any account, Vossius's writings made clear once and for all that Western scholars should take China seriously. It was probably in reaction to his heretical ideas that Philippe Couplet decided to add a discussion on chronology to the masterpiece of Chinese learning in Latin, the Confucius Sinarum philosophus. This ' Tabula chronologica monarchiae Sinicae' () was a -page chronology listing all Chinese emperors from the mythical king Huangdi to .

The text, which Couplet finished during his stay in the Dutch Republic, defended the orthodox view of sacred history and highlighted similarities between the Chinese chronology and calculations based on the Septuagint.
Conclusion
Rens Bod's overview of the history of the humanities has argued for a comparative approach of Europe, Asia and the rest of the world to chart structural parallels.

There were, indeed, strikingly similar developments in, on the one hand, the European humanities from the late-sixteenth century onwards and, on the other, seventeenth-century Chinese civilization. To quote Standaert, 'the means of reproduction of knowledge were more or less similar.'  Both areas witnessed an increasing flood of printed books. In China and Europe, vigorous intellectual discussions, backed by a well-established educational system, took place in public meetings at academies, where scholars greatly respected classical learning, books and antiquities.

Yet this chapter has tried not just to point out such parallels, but rather to analyze the explicitly cross-cultural efforts established by the seventeenth-century scholars themselves.
It is particularly noteworthy that within decades of the first European attempts to master the language of the Chinese literati, the ideals of European humanism in ' defending the text' and establishing the original source were applied to Chinese studies. In the field of comparative linguistics, however, the search for origins gave rise to misguided theories about a Hebrew or even Egyptian provenance for Chinese. When it came to the visual arts, Western and Eastern scholars formulated their mutual incomprehension. It seems that Biblical history and criticism ultimately benefited the most from confrontation with the Chinese accounts.

The Low Countries deserve special attention when analyzing this cultural engagement. The area was obviously a cradle of European 'Chinoiserie' as the visual imagery, imported porcelain and its imitations in particular, determined Chinese themes and styles in the applied arts throughout Europe -so much so that the words 'Dutch' and 'Chinese' were eventually used interchangeably.

The ubiquity of East Asian material culture formed the backdrop for the interest in Chinese civilization. Eventually, the tradesmen's unique infrastructure and their hunger for information on China, paired to the scholarly ambitions of the Netherlandish missionaries as relatively independent from Portuguese and French doctrines, made possible many 'firsts' in terms of printing, translation and interpretationat least for individuals who were able to benefit from their mediating position like Trigault, Couplet and Verbiest. Combined with the willingness of a scholar such as Isaac Vossius to explode accepted European opinions, this could result in the radical Sinophile stand that would become commonplace in eighteenth-century France, Germany and England.
At the turn of the century, however, it turned out that the Low Countries' essentially intermediary role meant that interest in China had not taken root. In , the greatest Sinophile philosopher of the age, Leibniz, formulated the ideal of a mutually beneficial exchange of knowledge between Europe and the Middle Kingdom: 'a commerce of doctrine and mutual light' which inspired his own extensive interest in China.

The groundwork for this notion had been laid by older scholars: Leibniz depended on Verbiest and Vossius. 
